The importance of the quotation of Isa 54.1 in Gal 4.27 for understanding Paul's allegorical reading of the story of Sarah and Hagar (Gen 16-21) in Gal 4.21-5.1 has often been underestimated. Paul uses this quotation to give his interpretation of this story an eschatological dimension that, unlike the eschatology of Second Isaiah, is both profoundly christological and apocalyptic.
Since Galatians is often regarded as a letter from which apocalyptic eschatology (understood to involve a future expectation, i.e. of the parousia) is largely absent, 9 a brief word needs to be said about apocalyptic. 10 I here focus on those aspects that are particularly important for Paul's adaptation of Jewish apocalyptic eschatology in the passage chosen for analysis. Fundamental to (Jewish or Christian) apocalyptic is the notion of two world ages ('this age' and 'the age to come'), both of which are matters of revelation (cf. Rev 1.1). The two ages are not simply, or even primarily, temporal categories, referring to two successive, discontinuous periods of world history ('ages'); they are also (at least in one prominent strand of Jewish apocalyptic thinking) 11 spatial categories, referring to two spheres or orbs of power both of which claim sovereignty over the world. In 'this age', alien, destructive powers have taken complete control of God's creation, including the cosmos of human beings, and perverted it. 'This age' is, then, the realm of sin, death, and evil (what Paul in Gal 1.4 refers to as 'the present evil age').
Human beings are slaves of evil, malevolent powers that have usurped God's rightful claim on the world. In 'the age to come', which in Jewish apocalyptic eschatology is to be revealed in the future even as it already exists in heaven above, God will (once more) reign unopposed over the whole creation. For this reason, 'the age to come' is the realm of righteousness, life, and peace. The powers of the new age (God and those whom he delegates, e.g. the Messiah) will thus at the end of time reveal themselves, i.e., invade from heaven above the orb of the powers on earth below (the orb of Satan and his minions) and aggressively defeat them, thereby removing them from the creation and liberating human beings from their malevolent, destructive control. Within the framework of the apocalyptic dualism of the two world ages understood spatially as well as temporally, this end-time event (traditionally known as the 'Last Judgment') is necessarily (1) cosmic in scope and implication (all peoples and all times are affected), (2) an act of God (God invades the human cosmos since human beings are in no position to liberate themselves from the evil powers), (3) rectifying (God puts right what has gone wrong in and with the world) and (4) eschatological (i.e. final, definitive, and irrevocable). In ancient Jewish apocalyptic eschatology, the turn of the ages, when 'this age' is brought to an end and 'the age to come' takes its place, will signify God's eschatological act of cosmic rectification. In Paul's view, God has initiated this eschatological act of cosmic rectification in the person and work of Jesus Christ. When God sent forth his Son into the world (Gal 4.4) to liberate human beings from enslaving powers (4.3-4), God began a unified apocalyptic drama of cosmic rectification that will reach its conclusion at Christ's parousia (1 Thess 4.13-18; 1 Cor 15.20-8). Believers live neither in the old age nor in the new; they live at the juncture of the ages where the forces of the new age ('the kingdom of God') are in an ongoing struggle with the forces of the old age (especially sin, death and, surprisingly, the Sinaitic Law). 12 Paul's christological adaptation of Jewish apocalyptic eschatology thus contains the well-known tension between an 'already' (God has already acted apocalyptically to liberate human beings from enslaving powers) 13 and a 'still more' (God has not yet finished the job). 14 In Galatians, the emphasis falls decisively upon the 'already' of God's apocalyptic action in sending forth his Son into the human world to liberate human beings from suprahuman, enslaving powers, thereby 'rectifying' (dikaiov w) what has gone wrong in their relationship with God (1.4; 2.16; 3.13;
4.1-6). 15 Paul's peculiar interpretation of the story of Hagar and Sarah (and Abraham, Ishmael, and Isaac) in Gal 4.21-5.1 also places the emphasis on the 'already', as 5.1a 374 martinus c. de boer 12 This point is controversial, but one may note how in Galatians Paul can speak of (all) human beings before and apart from Christ as being uJ po; nov mon, 'under the Law' (3.23; 4.4-5, 21; 5.18), whereby the Law is presented as an oppressive, enslaving power from which Christ redeems human beings (3.13; 4.4-5). To be 'under the Law' is to be 'under a curse' (3.10), 'under a custodian' (3.25), 'under guardians and overseers' (4.2), 'under the elements of the cosmos' (4.3), and, indeed, 'under Sin' (3.22 ). See Martyn, Galatians, 370-3. Cf. Rom 6.14-15. 13 Cf. Gal 5.1: 'For freedom Christ has set us free; stand fast therefore, and do not submit again to a yoke of slavery' (NRSV). 14 Cf. Gal 5.5: 'For through the Spirit, by faith, we wait for the hope of righteousness' (NRSV 17 Paul is scarcely interested in the two women or the two sons, however, except insofar as they serve as symbols for realities and developments in the past (i.e. in the history of Abraham and his descendants) and as types pointing beyond themselves to realities and developments in Paul's own time and situation (Paul's allegorical reading of the Genesis narrative thus has typological dimensions). 18 Allegorically interpreted, the two women represent 'two covenants' (4. Sinai', or even 'one (covenant)'. In the latter case, 4.25a would be parenthetical: 'For these women are two covenants: the one from Mount Sinai bearing children for slavery, which is Hagar (4.24) -now "Hagar" is Mount Sinai in Arabia (4.25a), -corresponds to the present Jerusalem' (4.25b). However, the fact that 'the Jerusalem above' in the next verse is called 'our mother' and thus likened to a woman indicates that Hagar is the intended subject in 4.25b. A choice is not essential since 'Hagar' is taken to symbolize 'Mount Sinai' and thus also the covenant ratified there. 25 See n. 23. and 'our mother' (4.25-6). 26 Here it becomes evident that Paul posits what Martyn calls 'a distinctly apocalyptic contrast' 27 between 'the present Jerusalem' and 'the Jerusalem above', the former being a reality of the old age and the latter a reality of the new. 28 From the one, children are now being born 'according to the flesh', from the other, 'according to the Spirit' (4.29; cf. 5.16-17). 29 These two realities are engaged in an apocalyptic struggle in the present, i.e. in the time of Paul and the Galatians (cf. 4.30). The outcome of the struggle is not in doubt for Paul, as the quotation from Isa 54.1 with its eschatological promise makes plain. The quotation of this particular verse, a consolatory and prophetic word spoken to the barren and desolate Jerusalem, follows immediately upon the interpretation of Sarah as 'the Jerusalem above', who is 'our mother' (4.26). The 'free woman' (Sarah) had also been barren, having borne no children (Gen 11.30), as the Galatians know, 30 26 Having introduced the present Jerusalem and her enslaved children in 4.25, Paul rushes on to mention the Jerusalem above and label her 'our mother' in 4.26 without explicitly mentioning Sarah either by name or as 'the free woman', as in 4.22-3 and 4.31. But these latter verses provide the literary 'frame' of the intervening allegorical interpretation, and this frame demonstrates that the Galatians are to understand that Sarah/the free woman is presupposed in 4.26. There is also the characterization of the Jerusalem above as 'free', marking the link to 'the free woman' of 4. expect the counterpart to the 'present' Jerusalem to be the future Jerusalem ('the Jerusalem to come') or, conversely, the counterpart to the Jerusalem 'above' to be the Jerusalem on earth below. Paul mixes temporal and spatial categories, a common feature of apocalyptic thinking since the age to come already exists in heaven above while the present evil age is located on the earth (see Bouwman, 'Die Hagar-und Sara-Perikope', 3152). For Paul, moreover, the Jerusalem above is already making its presence felt on earth over against 'the present Jerusalem'. 29 Martyn, Galatians, 435, 444: the phrase 'according to the flesh' is adverbial, not adjectival, as is also the corresponding phrase 'according to the Spirit'. They can be rendered 'by the power of the Flesh' and 'by the power of the Spirit' (Martyn, Galatians, 435). 30 The Galatians would have seen the connection, knowing enough of the story of Sarah (and of Hagar) to make that connection. Sarah can remain anonymous and be called 'the free woman' instead precisely because of this familiarity. Paul summarizes this story, as familiar to the Galatians as to himself, in Gal 4.22-3 so that he can then give his allegorizing interpretation in the verses that follow (4.24-5). By calling her 'the free woman' (ej leuqev ra, absent from Gen and she too had been in need of consolation, that consolation being God's stunning promise (received by Sarah when she was in fact already far beyond childbearing age!) that she would indeed bear a child despite the seeming hopelessness of her situation from a human point of view (Gen 18.9-15). And that promise had come to pass (Gen 21.1-2, 6-7), as the Galatians also know (cf. 4.28: 'like Isaac'). Paul thus applies the word of consolation and the promise he hears in the words of (Second) Isaiah not to the earthly Jerusalem (as Second Isaiah does) but to the new or heavenly Jerusalem, represented by Sarah, once barren but now, solely as a result of God's faithfulness to his promise, with many children ('our mother'). 31 The Isaian text is thus brought by Paul into the service of his christologically determined apocalyptic eschatology: the promise contained in Isa 54.1 has come to pass, as his application of the text to the Galatians in the next verse bears out: 32 'You, brethren, are children of promise like Isaac' (4.28). 33 Jobes appropriately raises the question of the importance of barrenness in the quotation, since that theme provides the crucial link to the figure of Sarah in Genesis. 34 Her own approach is to provide a wide-ranging discussion of this 378 martinus c. de boer The quotation from Isaiah is introduced with the connective particle gav r, 'for (it stands written)'. Burton guished from -indeed, apocalyptically set over against -'the present Jerusalem', represented by Hagar. Isa 54.1 itself concerns only one Jerusalem, the woman in the last line probably representing another city, Babylon, as noted previously. Paul, however, discerns two distinct Jerusalems in that text, not only 'the Jerusalem above' but also 'the present Jerusalem', the latter having about as much to do with the former as Babylon had to do with the Jerusalem of Second Isaiah. The last line of Isa 54.1, which introduces a second female figure with a husband and children, is evidently taken by Paul to represent Hagar and thus 'the present Jerusalem' who along 'with her children is in slavery (douleuv ei)' (4.25).
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But now the question is: Where does that second Jerusalem in Paul's reading of Isa 54.1 come from and whom does she represent? It is clear from the foregoing analysis that 'the Jerusalem above' does not refer to a heavenly city in the literal sense, but to the church that has been called into being by God (1.6; 5.8) as the eschatological people of God. 42 God is as it were the husband of this heavenly Jerusalem and she is his bride. 43 Analogously, when Paul refers to 'the present Jerusalem' (represented by Hagar) he undoubtedly does not have the earthly city as such in view but a particular community corresponding to the church(es) represented by the heavenly Jerusalem. 45 In the traditional interpretation, 'the present Jerusalem' and her children represent contemporary non-Christian Judaism, whose geographical center was Jerusalem. 46 Martyn, however, has recently argued convincingly that, just as earlier in Galatians (1.17, 18; 2.1), the word 'Jerusalem' is being used as a metonym not for the Jewish community in Jerusalem, but for the Law-observant, JewishChristian church located there. 47 This church, according to Martyn, sponsored its own mission to Gentiles, as Galatians itself attests. 48 Until about 50 CE, the church in Jerusalem was under the apostolic leadership of the three 'pillars', James, Cephas/Peter, and John (2.9; cf. Acts 1-15). In the 50s, when Galatians was probably against Murphy-O'Connor ('IEROSOLÁMA/IEROÁSALHM in Galatians'), who attributes the switch to the influence of 'the intruders' who were using the feminine form in connection with 'the Mother Church' in Jerusalem. 48 Martyn, 'Covenants', 194 n. 9: 'Paul's interpretive point of departure [is] the two Gentile missions in his own time.' Bachmann ('Die andere Frau', 144 n. 46), however, followed by Brawley ('Contextuality'), rejects Martyn's thesis that the issue underlying this passage is a conflict between two different missions to Gentiles. He argues that the 'we' of 4.26 and 4.31 militates against this thesis, as against the thesis that Paul is opposing 'am Gesetz festhaltende Judaisten' (citing Mussner, Galaterbrief, 327). With this 'we', according to Bachmann, Paul includes not only Gentiles but also Jews like himself who have become believers. That is true enough, but the letter is written to the Gentile Christians of Galatia who were brought to faith in Christ by Paul and who are being tempted by 'a different gospel' for the Gentiles (1.6), one that involves observing the Law, beginning with circumcision, in addition to believing in Christ (Gal 5.2-4; 6.12-13). Brawley ('Contextuality', 114 n. 59) argues that since 'the two Jerusalems are metaphors for slavery and freedom', 'the present Jerusalem cannot be identified with the Jerusalem church as Martyn avers'. It is not clear, however, why the metaphorical meaning of necessity excludes the metonymical use of the name for a community/church, especially since the two Jerusalems are expressly said to have 'children'. Paul likens the missionary successes of 'the present Jerusalem' among Gentiles to 'bearing (gennwsa) children for slavery' (4.24). 51 Other agents or residents of this 'present Jerusalem' in Paul's view are 'the false brothers' (2.4) who sought to undermine his work in Antioch and/or Jerusalem (2.1, 11), 'the circumcision party' active in Antioch at the behest of James and his emissaries (2.12), and the Christian Jews who have made their way into the Galatian churches (1.7-9) in order to 'compel' (6.12; cf. 2.3, 14) the Gentile Christians in Galatia to practice circumcision and adhere to all the commandments of the Sinaitic Law as a precondition for obtaining righteousness or rectification (5.2-4, 7-12; 6.12-13). They may well have referred to the church in Jerusalem as 'our mother'. 52 In 4.29, Paul intimates that indicates at the very least that Barnabas, Peter and James did not have the same understanding of the agreement reached in Jerusalem (Gal 2.7-9) as Paul did, particularly in connection with its implications for the Gentile mission. If Gal 2.11-14 is any indication, James seems also to have fallen under the influence of 'the circumcision party' after the conference recounted in Gal 2.1-10 (cf. Acts 21.18-21), as did Barnabas and Peter.
50 The verb gennav w, which is strikingly absent from the Genesis account, has both a masculine meaning ('beget a child', 4.23, 29) and a feminine one ('bear a child', 4.24). For Paul, it is a missionary verb (see Martyn, Galatians, 434, 451-4; cf. Phlm 10; 1 Cor 4.14-15). Martyn (Galatians, 443) thinks that the church in Jerusalem is for Paul not only the 'mother' (cf. 4.24) but also the 'husband' referred to in Isa 54.1 (4.27). Martyn recognizes that this combination causes an 'inconsistency', but he explains it with the comment that inconsistency 'is characteristic of allegorical interpretation'. The hypothesis that James is the missionary father of the children of the present Jerusalem makes such an explanation unnecessary, since there is then no inconsistency. Martyn himself (Galatians, 463) refers to the Jerusalem church 'under the leadership of James' (cf. ibid., 460-1). What Martyn says about the role of the 'husband', that he 'sponsors -and on a human level -legitimates' the Law-observant mission to the Gentiles, would still apply and perhaps make better sense in view of 2.12 ('emissaries from James'). 51 The passage is thus not about the old covenant (Judaism) having been superseded by the new covenant (Christianity). According to Martyn (Galatians, 453 ), the present tense shows that 'Paul refers here to the work of the Teachers [Martyn's term for the troublemakers in Galatia] in the Law-observant mission to Gentiles' (see also 4.20: 'so also now'). 52 See Martyn, Galatians, these Christian-Jewish evangelists 53 are 'now' persecuting the Galatian GentileChristians with their insistence on circumcision and full Law-observance. 54 In 4.30, he clearly implies (adapting a citation from Gen 21.10 to the Galatian situation) that the new evangelists are to be expelled from the Galatian churches forthwith ('but what does the scripture say?'). 55 'So, brethren', Paul sums up, addressing the Galatian Christians directly once more (4.31), 'we are not children of the slave woman [of the present Jerusalem, i.e. of the Law-observant church in Jerusalem run by James with its own mission to the Gentiles] but of the free woman [of the Jerusalem above, i.e. the church God has called into being through the gospel of His unconditional grace which I, Paul, proclaimed to you]'. 56 Paul then concludes with a ringing announcement and an urgent exhortation: 'For freedom Christ has set us free; stand fast therefore, and do not submit again to a yoke of slavery!' (5.1). The beginning of the passage with its reference to those who 'wish to be under the Law' (4.21) and the subsequent verses (5.2-4) make clear that the yoke of slavery referred to is that of the Mosaic Law, beginning with circumcision. The children and the residents of 'the present Jerusalem', because (and only because) they sponsor a mission to the Gentiles requiring circumcision and observance of the Mosaic Law in addition to faith in Christ, are part and parcel of the old age of slavery, 57 whereas the children and the residents of 'the Jerusalem above' are the beachhead of the new age of freedom. Second Isaiah's oracle is understood by Paul to have had in view the new age inaugurated by Christ, the age in which a new community has been created, free from enslaving powers, in this case the Sinaitic Law.
According to Genesis, God promised many descendants to Abraham through both Isaac and Ishmael (Gen 15.1-6; 17.2-6, 16, 20; 22.17-18), and Paul may have had this in mind in his christologically shaped apocalyptic interpretation of Isa 54.1. In Paul's reading of the verse, the children of the free woman (Gentile Christians free from the Law) will be many, surpassing those of the slave woman (Gentile Christians compelled to observe the Law, thereby becoming Christian Jews). It is possible that Paul (if not Second Isaiah) presupposes a present tense in the third line of Isa 54.1, instead of a future: 'for many are the children of the desolate one'. 58 It is difficult to know, however, whether the Gentile Christians converted by Paul in accordance with his Law-free gospel already outnumbered (in his perception at any rate) the Gentile Christians converted by Christian-Jewish evangelists emanating from Jerusalem. He evidently believes that the promise has been fulfilled or, perhaps better, is now in the process of being fulfilled. Ever since Christ, the one seed of Abraham Here are the true people of God; and it will follow that Jerusalem is the authoritative centre of the renewed people of God, now called the church. Those who are not prepared to attach themselves to this community by the approved means (circumcision) must be cast out; they cannot hope to inherit promises made to Abraham and his seed. 63 Paul responds with his allegorical (and typological) interpretation of the Genesis account. 64 Through this reading of what 'stands written' in Genesis about Abraham, Hagar and Sarah, and Ishmael and Isaac, Paul declares that Christian Jews emanating from Jerusalem with their own mission to the Gentiles are not the offspring of Sarah allegorically interpreted, nor then children of promise as Isaac was. They are the 'children' of the slave woman, thus slaves themselves, and can trace their descent back to Abraham only through Ishmael, to whom the Abrahamic covenant did not in fact apply even if he was also circumcised! 65 According to Martyn, Isa 54.1 was 'of no service' to 'the Teachers' (as he labels the Christian-Jewish evangelists in Galatia), 66 but that judgment may be questioned especially if, as Martyn also claims, 'the Teachers' referred to the Jerusalem church as 'our mother' in its role of sponsoring a Law-observant mission to Gentiles. 67 They were in any event as capable of seeing a connection between the story of Sarah and the oracle of Isa 54.1 as Paul himself, as the later rabbinic evidence that Isa 54.1 was used as the haftarah to Gen 16 in the liturgy of
